Gaulish episcopacy, at most times resentful of what was considered Roman interference, were cordially hostile. Roman leadership of the empire was once seen as grounds for the primacy of the Roman church. 4 With the collapse of the Empire in the West, the tables had turned: Constantinople, the New Rome and imperial capital, was now claiming equality of privileges with Rome on the same basis and the bishop of Ravenna, seat of the imperial administration in the West, was becoming worryingly independent.
5 When the political focus of the empire had shifted to the East, Leo the Great was forced to respond to Constantinople's claim that its rank in the ecclesiastical pecking order should reflect its political dominance. His actions have been seen as a defence against the perceived threat to Rome. But the refusal of Leo and his successors to accept Constantinople's claim to an enhanced status made in Canon 28 of the Council of Chalcedon 6 (AD 451) was a defence not just of Roman primacy, but of the episcopacy itself: its origins are divine and a bishop's status should not depend on secular associations. The papacy shifted the emphasis from imperial to Petrine Rome with the effect of underlining the superiority of the spiritual over the secular. 7 In so doing, the papacy saw itself as defending the institution of the episcopacy and, at the same time, rejecting the basis of Constantinople's claims. Some of these concerns may have been in Leo's mind when he asserted that Rome's status as the caput mundi was realised not by its founders, Romulus and Remus, but by the apostles Peter and Paul: 8 For these [Peter and Paul] are the men through whom Christ's gospel shone on you, Rome, and you, who were made the teacher of error, became the disciple of truth 9 … they built you under much better and happier auspices than they, by whose zeal the first foundations of your walls were laid and of whom, he that gave you your name, defiled you with his brother's slaying. 7. Leo's letter to emperor Marcian makes explicit his view of the superiority of the spiritual over the secular: 'Alia tamen ratio rerum saecularium, alia divinarum, nec praeter illam petram quam Dominus in fundamento posuit, stabilis erit ulla constructio' (PL 54, 993), quoted in P. Stephanou, 'Sedes apostolica, regia civitas', Orientialia christiana periodica 33 (1967) 563-82: 568n, who comments: '… en d'autres mots, non seulement la condition du siège de Rome, mais toute la hierarchie ecclésiastique et tout le pouvoir qu'elle exerce proviennent de la volonté du Christ qui a fait de l'apôtre Pierre le fondement de son Église. On ne pouvait, il faut l'avouer, formuler une déclaration plus preignante et plus claire de la primauté de droit divin du siège de Rome et de sa fonction envers toutes les èglises particulières'. W. Ullmann, A short history of the papacy (London 1972) 6-7, 22-23.
8. On this theme, see Michele Maccarrone, 'Apostolicità', 50-56; idem, 'Sedes apostolica-vicarius Petri: la perpetuità del primato di Pietro nella sede e nel vescovo di Roma (secoli III-VIII) ' 10. 'Isti enim sunt viri per quos tibi evangelium Christi, Roma, resplenduit; et quae eras magistra erroris, facta es disciplina veritatis … te … multo melius multoque felicius condiderunt, quam illi quorum studio prima moenium tuorum fundamenta locata sunt: ex quibus is qui tibi nomen dedit fraterna te caede foedavit', Leo, Sermo 82 (on the feast of the apostles Peter and Paul, AD 441), PL 54, 422; this and following translations from Leo's works are based on the translations in the series Nicene and Post-Nicene Fathers, 2.
The universal extent of the empire, ruling 'almost all nations', was designed by Providence to bring christianity to all. Providence made Rome the head of an empire, but Rome, 'ignorant of the author of its advancement' (ignorans suae provectionis auctorem), 'was a slave to the errors of all the nations' (omnium gentium serviebat erroribus) they had conquered and betrayed that trust. However, that universal mission was realised by Peter and Paul who made the city the 'head of the world'. These are they [Peter and Paul] who advanced you to such glory, that as holy nation, a chosen people, a priestly and royal state [1 Pt 2:9], and made the head of the world [caput orbis] through blessed Peter's holy See, you preside over a wider sway by divine religion than by earthly government.
11
Leo's assertion that the spiritual empire of Christian Rome had surpassed imperial Rome in its territorial extent has been noted in parallel passages in the work of Leo's contemporary and fellow anti-Pelagian, St Prosper of Aquitaine. 12 There is a question whether this can be taken literally. It may reflect Leo's ecclesiology and understanding of the church of Rome as the ecclesia universalis. 13 Recently, T. M. CharlesEdwards has suggested that, in the light of other selections from Prosper's writings, Leo may refer here to Ireland, the area to experience the first extension of christianity beyond western limits of the empire. If so, this can be interpreted as a shrewd response to Constantinople's developing claims to be the patriarchal see second only to Rome on the basis, firstly, of Constantinople's political importance and, secondly, in the responsibility assigned to its patriarch in Canon 28 in ministering to barbarians beyond the empire. According to Prosper, pope Celestine I sent the mission headed by Palladius to the Irish in 431.
14 This mission showed the bishop of Rome's role in evangelising the barbarians outside the empire 15 two decades before the synod of Chalcedon and, at the same time, pointed to the superiority of christian Rome in surpassing the secular empire in its geographic extent. Furthermore, the conversion of the Irish showed that the spiritual mission of Rome did not depend on political support; it continued to grow after the decline of the empire in the West. These same 15. This point is made by Charles-Edwards, Early christian Ireland, 206-07; Maccarrone, 'La concezione di Roma', 192n, points are made by Theodoret of Cyrus (one of the Three Chapters condemned at Constantinople II) in a letter to Leo. He says that Rome's primacy rests on its status as the greatest of cities but more so on its association with Peter and Paul who 'have made your see the most noble: this is the supreme of all your goods'. 16 The Irish mission may therefore have been significant when Rome, the apostolic city, emphasised its Petrine over its imperial origins and the sacred over the secular in response to the growing prestige of Constantinople, the royal city.
COLUMBANUS AND ROMAN PRIMACY
Leo's predecessor, Innocent I (401-17) promoted Rome as the teaching church from which all others must learn. Rome was founded by Peter, he wrote in his letter to Decentius of Gubbio (AD 416), and preserved the apostolic tradition and practices established there at the beginning. Differences emerged when others deviated from the apostolic norm maintained at Rome. 17 Indeed, as the foundational see, no church had been established in the West, 'in all Italy, Gaul, Spain, Africa, Sicily or any of the islands lying between except those for whom the venerable Apostle Peter or his successors appointed bishops'. 18 'Therefore', Innocent continues, 'they should follow what is done in the Roman church, from which-let there be no doubt-they derive their own origin'. 19 Theories of the apostolic-both Petrine and Pauline-origins of the Roman see were developed as further grounds for Rome's rejection of Constantinople's attempts to enhance its status. Canon 28 was, in essence, an elaboration of Canon 3 of Constantinople I (AD 381) in claiming equality of prerogatives for the New Rome with the Old Rome. 20 This attention to Rome's apostolic origins against 495 . Gelasius says that the christian church has spread throughout the world. The Roman church, however, is unique. All other churches were founded by ecclesiastical synods; Rome was founded by the word of God in the Gospel. Gelasius quotes the central Petrine biblical text (Mt 16:18) and claims that Paul and Peter founded the Roman church. They were both martyred on the same day in the city in the reign of Nero and, in the triumph of that martyrdom, established Rome as the primatial see for the whole world. 23 Rome's foundation by Peter and Paul gave it a special role; it is the church from which all others were established. Rome's imperial past is not mentioned. The divine origins of the church of Rome, not its associations with the political might of the empire, entitled Rome to universal respect and adherence to its doctrine and practices was the proof of orthodoxy.
The principle of Rome's primacy based on the notional accounts of its early foundation is found in Cyprian of Carthage, but with a different emphasis. He wrote of the special role of the church of Rome as the principal see (ecclesia principalis) and source of unity for the universal church. But his reading of 'principal see' has been interpreted to mean 'first founded see' rather than a formal recognition of Rome's position as the leader of the church. 24 In De ecclesiae catholicae unitate he spoke of the church dividing into many streams and spreading wide, but unity is maintained for all flow from a common source. 25 In Letter 36 (AD 397), St Augustine of Hippo quotes his correspondent who calls Peter the apostolorum caput, caeli ianitor, et Ecclesiae fundamentum. Peter taught the Romans and their faith is now made known 'to the whole world' (Rm 1:8). 26 Another letter, co-signed by Augustine and four other African bishops, was sent to pope Innocent I informing him of the decisions of two councils held in the provinces of Numidia and Carthage. 27 The councils had condemned Pelagianism and the pope is called upon to show his support and declare that his faith is at one with theirs. The letter uses the Cyprianic image of the source and streams to illustrate the relationship between the churches of Africa and Rome. In careful wording, the Africans declare that in writing to Rome, they do not presume that their little stream is needed to augment the pope's plentiful source.
28 They wanted it to be shown that their 'paltry stream flows from the same source of the rivers as your abundant stream'. 29 The point is that these churches, being in communion and sharing the same faith, are part of the apostolic church whose source is Christ. With this metaphor, the letter implies that while the Roman church enjoys a special position in the West, recognition of that position does not imply recognition of the rights of its bishop to impose decisions on the African church. R. A. Markus points out that, in reply, Innocent took up the image of the Church spreading though the world as water emanating from the source and dividing into many channels. These streams maintain the purity of their original and common source: '… just as all waters issue from their original source and flow through the various regions of the whole world, they retain the pure waters of their untainted spring'. 30 Unity is maintained and orthodoxy guaranteed when all churches receive the life-giving water from this same source. For Innocent and his successors, Rome is more than a channel 174 Bracken 25. 'Ecclesia una est quae in multitudinem latius incremento fecunditatis extenditur … et cum de fonte uno riui plurimi defluunt, numerositas licet diffusa uideatur exundantis copiae largitate, unitas tamen seruatur in origine … Sic et ecclesia … profluentes largiter riuos latius spandit, unum tamen caput est et origo una, et una mater fecunditatis successibus copiosa' (CCSL 3, 253 from that source; it is the source. Rome is the fons et origo (spring and source) of the church, the mater omnium ecclesiarum, the foundational church of the West.
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Columbanus's view of Roman primacy has been hotly debated and a consensus has yet to emerge among scholars. One general observation (and as a general observation it does not apply to all) can be made about attempts to interpret his view: they tend to see the primacy of the Roman church as something static, established by c.AD 600 and overlook the stages the theories of primacy went through in the process of development. Primacy could mean different things at different times. To attempt to gauge Columbanus's views by measuring his writings against an ill-defined or non-defined 'Roman supremacy' is to beg the question. A study of Columbanus's understanding of all aspects of Rome's primacy is beyond the scope of this article, 32 but it is possible here to examine how he viewed two essential elements in Rome's claim: its status as the foundational church and its claim to be the source (fons) of the authority (auctoritas) of all other churches.
The subject of Letter 5 is ecclesiastical leadership and, more than once in that letter, Columbanus draws attention to the fact that he is Irish and refers to standards of ecclesiastical leadership among the Irish. 33 He declares, 'we … are bound to St Peter's chair' (nos … devincti sumus cathedrae sancti Petri). He refers to the greatness and fame of Rome (Roma magna est et vulgata), but for the Irish that greatness results only from the city's association with Peter's chair (… per istam cathedram tantum apud nos est [sc. Roma] magna et clara). This city was founded for almost all nations (omnium prope gentium), but through christianity its influence has now spread over the whole earth (totum per orbem). The ideas here strongly recall the theories of Rome's imperial extent over most of the earth and how this secular empire has been surpassed by the christian faith; the spiritual has overtaken the secular and Rome's universal mission has been realised, not by its army, but by Peter and his successors. In the remarkable passage that follows, Columbanus writes of the miraculous spreading of christianity, overcoming the natural threats of the sea, to reach Ireland in 'the Western regions of the earth's farther strand' (… in occidua transmundialis limitis loca). The conversion of Ireland, the furthest island in the West, therefore marked the point at which christian Rome not only surpassed its imperial forerunner, but realised its universal mission. Columbanus uses the arresting image of the chariot overcoming the turbulent sea to represent the arrival of christianity in Ireland. That chariot is drawn by Peter and Paul, 'Christ's twin apostles' (Christi geminos apostolos) and guided by Christ, 'the charioteer of Israel'. In the words of Ps 18 to 'Christ's twin apostles': 'Their voice shows forth the glory of God …. Their sound hath gone forth into all the earth and their words unto the ends of the world'. The choice of this biblical passage is significant. In patristic literature it is taken to denote, among other things, the role of preachers spreading the Word to all nations. Gregory's homilies on the Book of Ezekiel, preached in Rome at the end of 593, are one example. Columbanus may have known the homilies-or parts of them-since he asked the pope to send these works (opuscula) to him (Ep. 1, 9). Commenting on Ez 1:7, Gregory compares the words of the preachers to brass because 'the metal of brass is exceedingly sonorous. And the voices of the preachers are rightly likened to brass because "their sound hath gone forth into all the earth: and their words unto the ends of the world"'. 39 According to Columbanus, then, the conversion of the Irish at 'the edge of the world' is the work of Roman preachers and missionaries. As we have seen, Leo believed that the spreading of christianity beyond the imperial frontier made Rome the 'head of the world'. This is precisely what Columbanus argues: Ireland was converted by the Roman church and the success of that mission has made Rome 'the head of the churches of the world' (orbis terrarum caput … ecclesiarum; Ep. 5, 11). He says explicitly in an earlier passage that the conversion of Ireland is Rome's doing:
For all we Irish, inhabitants of the world's edge, are disciples of saints Peter and Paul and of all the disciples who wrote the sacred canon by the Holy Spirit, and we accept nothing outside the evangelical and apostolic teaching … the Catholic Faith, as it was delivered by you first, who are the successors of the holy apostles, is maintained unbroken … (Ep. 5, 3). This, and other passages in his letters, have been taken as allusions to the Palladian mission sent from Rome 'to make the barbarian island christian' recorded by Prosper of Aquitaine and referred to above. However, in none of these passages does Columbanus refer to a specific mission, much less a formal Roman one, but expresses himself in very general terms. It seems more probable that he conceived these lines with reference to the papal theory of Rome's status as the foundational church from which all others have been established. He therefore recognises Rome, because of its link with Peter and Paul, as the primary see to which all others ultimately owe their institution and authority. This is recognition of one of the key arguments made in support of the primacy of Rome.
Closely linked to this concept is the image of Rome as the source (fons, origo) from which flow the streams of true doctrine. In Letter I, Columbanus expresses his preachers] return to the place from which they came in order to flow again, because they always draw the water of wisdom whence it rises …'. 42 In appealing to Rome and longing 'to drink that spiritual channel of the living fountain' (Ep. 1, 8), Columbanus is like Gregory's preacher/contemplative returning to the spring of faith for refreshment and restoration before continuing the task. Hiberno-Latin (or putatively Hiberno-Latin) sources also compare the stream to preachers. The Lucan commentary in Vienna, Nationalbibliothek, lat. 997 says, 'The river is a figure of the preaching of the teachers because it waters, cleanses, gives life and mortifies', 43 and Ps-Jerome, in the Expositio quatuor evangeliorum, compares the spring with water welling up to eternal life (Jn 4:14) to the preaching of the Gospels gushing from the mouths of the apostles and believers. 44 Towards the end of his letter to Gregory, Columbanus expresses his desire to come to Rome, but he is prevented by weakness of the body (corporis infirmitas) and care for his fellow pilgrims (cura comperegrinorum). He longs to come to Rome and Gregory because there he will find 'the spiritual channel of the living fountain, and the living stream of wisdom which flows from heaven and springs up unto eternal life (Jn 4:14)'. 45 Letter 5 contains a more forthright declaration that he sees Rome as the source of authority. The reference occurs in the context of his discussion of doctrina, the authority of the teacher, his interpretation of scripture and his communication of that interpretation through preaching. As Columbanus was himself a preacher and missionary, this is a subject he must have pondered deeply. He pleads with the pope to consider what he has to say and, if he finds anything worthwhile, the pope should have the credit, for that doctrine 'was delivered by you' (a vobis … processit) to the Irish. Innocent had long before made plain to Augustine how Rome regarded the church of North Africa and how the Africans should view Rome in the matter of authority: the African church was a channel, Rome was the source. Columbanus's choice of words is particularly significant: he is a river, the pope is the source: non enim rivo puritas, sed fonti reputanda est, 'for purity is due, not to the river, but the source' (Ep. 5, 3). Columbanus's fellow Irishman, Cummian, writing c.631 of an Irish delegation sent to Rome to ask for guidance, says something similar. According to his account, the ecclesiastics who met in council to authorise the delegation had decided to follow the lead of Rome and the practice given 'by the source of our baptism' (a fonte baptismi nostri). 46 When Columbanus uses the image of the river flowing from its source to 47 One of the most striking examples of the combination of Ps 18:5 and the irrigation image is found in the reply of Vigilius, the pope whose leadership is the subject of Letter 5, to Profuturus of Braga's questions on various doctrinal matters. Vigilius comments on the leaders of churches in the remotest parts to which the Church had spread and quotes Ps 18: '… their sound is spread throughout the whole world and their words extended to the ends of the earth'. But he commends Profuturus in referring his questions to Rome for he is returning 'to that same source (fons) from which flowed the stream (lympha) of salvation'.
48 Columbanus adopts the current terms used by Rome to express its position of primacy in relation to the distant churches under its control. He sees Rome as the source of the institution of the church in Ireland by virtue of its status as the Mutterkirche, the foundational see from which preachers were sent to convert the island. The import of these images would not have been lost on his readers: the descriptions applied by the papacy to remote churches were now being quoted by a christian from the remotest of all these churches in his letter to the pope. This is why Columbanus makes so much of his Irish identity in Letter 5; the recognition of the authority of Rome by one from 'the Western regions of the earth's farther strand' was an affirmation of Roman primacy. It would also serve to obtain a favourable hearing. And this is why we should be cautious in seeing what he has to say about the Irish church and Roman primacy as the generally accepted position of the Irish church at the time. Columbanus often expresses his Irish identity with reference to contemporary stereotypes in an effort to secure a sympathetic hearing. In this, he was the first of a long line.
The terms Rome had used to convey its authority and position of primacy within the church recur in Columbanus's letters. Rome or the papacy is referred to met- 48. '… tuae charitatis epistolas … gratanter accepimus … quia tales in extremis mundi partibus dignatus est suis ovibus providere pastores, per quos et pascuis valeant salutaribus abundare, et ab antiqui hostis [iniqui lupi] rapacitate servari … Et quamvis sonus eorum toto orbe diffusus, et usque ad fines orbis terrae verba eorum distensa, dilectionis tuae corda Christo probaverint esse fidelia; tamen si quid ex his in Ecclesia quae tuae gubernationi Deo auxiliante commissa est, necdum plena luce claruerit, ad eumdem fontem de quo illa salutarius manarat lympha, recurritis …' (PL 69, 15-16). In the edition, the letter is addressed to one Eutherius or Elutherius; the notes say that it was sent to Profuturus.
onymically as cathedra/sedes Petri and sedes apostolica. Columbanus applies the latter term exclusively to Rome 49 and not to the other apostolic sees, that is, those churches linked by tradition to an apostolic founder. This is in contrast to Cummian, writing fifteen or so years after his death and for whom the apostolic sees include Jerusalem, Antioch, Alexandria and Rome. 50 The term sedes apostolica came to be applied exclusively to Rome particularly in the pontificate of Innocent I. 51 He used the term in his correspondence with the African bishops where he described Rome as the source of authority and the African church as a channel from that spring. 52 Columbanus continued to use the term with this meaning even when, in the wake of the Three Chapters schism (the subject of Letter 5), the popes spoke of 'apostolic sees '. 53 Columbanus is familiar to some extent with the terminology of Roman primacy and some of the arguments in support of it. Modern scholarship interprets this terminology in two ways. Walter Ullmann saw these titles, especially haeres Petri, 'heir of Peter'-a title particularly favoured by Leo I-as having a legal force. In Roman law, the heir succeeds directly to the fullness of privileges and prerogatives enjoyed by the original possessor. Each pope therefore owes his authority not to his immediate predecessor, but to Peter and should enjoy the same status that Peter was perceived to have held in the early church. 54 Other scholars see in these titles the kernel of the theory that Peter continues to be present in a mystical way in each of his successors; their decisions manifest the continuing leadership of Peter over his church acting through his vicar. 55 Columbanus says something of this sort when he writes (Ep. 5, 8) to Boniface that the pope is 'the sole hope among the chiefs in your power that flows from the honour of St Peter the Apostle' (qui unica spes de principibus es per honorem potens Petri apostoli sancti). The essential consequences of these theories is that the primacy of Peter was maintained by his successors, the bishops of Rome, and that papal authority was, therefore, independent of the moral standing and quality of leadership of each incumbent. The authority of each pope must be respected not because of his moral principles or standard of leadership, but because he stands in a direct relationship with Peter, and through him, in the words of Leo I, he 'is placed before the calling of all nations, all the apostles and all the fathers of the church'.
56 Furthermore, if a pope receives his authority from Peter directly, his authority and the institution of the papacy itself are not compromised by the shortcomings of his predecessors. This understanding of papal primacy presents some difficulties for Columbanus. He shows some knowledge and acceptance of many of the principles of primacy, but for him authority depends on the nature of the origins of the office and on the qualities of the office-holder. Furthermore, he holds open the possibility that the authority of the see of Rome has been compromised by the actions of pope Vigilius and he calls on Boniface to take action (Ep. 5, 9-10). The Irish acknowledge Rome as the source of christianity and respected the authority of its bishop. That respect meant more than simple obedience. In Columbanus's view, the relationship between the church in Ireland and Rome was reciprocal. The Irish respect the authority of Rome, but in return they expect Rome to use that authority by giving effective leadership. When Columbanus perceives that leadership to fall short of the ideal, he has a right and a duty to speak out. His stand on this can be seen clearly in his understanding of the bishop of Rome's title caput ecclesiae, 'head of the church'.
COLUMBANUS AND THE CAPUT ECCLESIAE
Images of leadership recur in Leo I's Sermo 82 and, indeed, throughout his letters and sermons. The Roman church was caput ecclesiarum, 'head of churches' just as imperial Rome had been destined to be the caput mundi, 'head of the world'. That destiny 57 was not realised by the empire for it extended over 'almost all nations'. Now, through Peter's see and the extension of christianity beyond the bounds of the empire, Rome had indeed become 'head of the world' (caput orbis) (Sermo 82, 2). The christianisation of this classical image and the christian fulfilment of Rome's destiny was expressed by writers from the beginning. Contemporary poetry honours Constantine as the one who restored to Rome her title caput mundi. 58 This switch from imperial destiny to christian fulfilment was some comfort at a time when Attila and his army had threatened the city almost at its very gates. The account of Leo's appeal to the invaders found in the later Life is based Prosper Tiro's earlier report. Leo asks the invaders to spare Rome, which was 'once conqueror of the world'. Attila had subdued 'the lands of the whole world which it had been granted to the Romans, the conquerors of all nations, to overcome'. 60 Rome was now the head of a spiritual empire at a time when the temporal empire was passing. Prosper provides our firmest evidence of Palladius's mission sent to Ireland by pope Celestine in 431-the first extension of christianity beyond the imperial frontier in the West. In his poem De ingratis, celebrating the defeat of Pelagianism and the spreading of christianity, he may have had that mission in mind when he wrote the following verses:
Sedes Roma Petri, quae pastoralis honoris Facta caput mundo, quidquid non possidet armis Religione tenet. 61 Rome, the See of Peter, which has been made head of the pastoral office on earth, holds in religion what it does not hold by arms.
Writing at a particularly low ebb in Rome's political fortunes, the mission to Ireland may have been seen as an affirmation of Rome's status as caput ecclesiae, defending orthodoxy and spreading the faith. (So, too, for Columbanus, it is Rome's role in the conversion of the Irish that makes her 'head of the churches of the world' (Ep. 5, 11).) The title caput ecclesiae/mundi was used to convey Rome's understanding of its primacy, its literal headship of the body of the Church, its role as a centre of unity and, later, the basis of the authority of its bishop to lead other bishops. It is at once a forceful image and a term that carried a range of concepts and so it appears with a legal force in the documents of the early church. But for Columbanus's more speculative turn of mind, it is the imaginative side of this representation of Rome's status that is of particular interest for it allows him, in a remarkably involved and subtle argument, to acknowledge the primacy of the bishop of Rome and, at the same time, to remind him of the duties that primacy entails.
Innocent I was the first to insist, in his letter to Victricius of Rouen and dated to the first year of his pontificate (AD 401), that were important cases (causae maiores) to arise, no attempt should be made at a local settlement, they should be referred to the 'head of cities' (ad caput urbium sint referendae) for his decisions affected all the churches of the world. 62 The principle was developed by Leo I and maintained by later popes. Vigilius's letter to Profuturus is particularly significant. It brings together many of the tenets of primacy and succinctly relates the reasons for Rome's headship body in its command of the western church. Leo's Letter 14 to Anastasius, the difficult bishop of Thessalonica, expresses the same ideas as Vigilius: the apostles are equal in their election, but Peter is their leader. The letter quotes Paul (1 Cor 12:12) on the church as a body and the episcopacy is compared to a body supported by all its members. But, while there is harmony among the members, there is also a distinction of rank for Peter is the head. Therefore, 'the care of the universal church should flow together (conflueret) to Peter's one see, and nothing anywhere should be separated from its head (caput) '. 66 In time, caput ecclesiae became a title applied by others to the bishops of Rome. The letter Quod semper from the bishops of the council of Sardica (Sofia) of 344 to pope Julius was addressed 'to the head (ad caput), that is, to the see of Peter the apostle'.
67 It is not difficult to see why the words of Philip, legate of pope Celestine at the synod of Ephesus (AD 431), riled the Eastern ecclesiastics: 'Peter is the prince and head (caput) of the Apostles … who till now and forever lives and judges through his successors'. 68 Two decades later, the letter from the divines of the council of Chalcedon to Leo addressed him as one placed as the head above the members (tu tanquam caput membris praepositus). 69 Sources from the first half of the seventh century show that the Irish were aware of the legal import of this title. Cummian, writing c.631, echoes Innocent's injunction that important cases (causae maiores) should be referred to the 'head of cities' (ad caput urbium), 70 as does early Irish canon law. 71 At the end of the century, Adomnán of Iona wrote of how the fame of Colum Cille, the subject of his Vita Columbae, had spread even as far as Rome, 'the head of all cities' (caput omnium civitatum).
72 None of the Irish churches was as aggressive, or as successful, as Armagh in promoting its cause by analogy with Rome. Armagh was the head of the churches of Ireland as Rome was head of the universal Church. In the Life of Patrick by Adomnán's contemporary, Muirchú, the saint journeys to the apostolic see, the 'head of all the churches of the whole world' (… ad sedem apostolicam … ad caput utique omnium ecclesiarum totius mundi). 73 There he studied 'in order to preach and bring divine grace to the peoples beyond the Empire'. 74 The mid-seventh-century 75 Liber angeli records the angel's grant of supremacy to Patrick. It sets out Armagh's appellate jurisdiction in terms similar to those Innocent had used for Rome: any exceptionally difficult case (causa ualde difficilis) 'must be referred to the see of the archbishop of the Irish, that is, (the see) of Patrick'. If no settlement can be reached, it must be sent 'to the apostolic see, that is, to the see of Peter the apostle'. 76 Rome held a position of pre-eminence because it was the site of the martyrdom of Peter and Paul, but also because it is where their relics, and the relics of other great martyrs, are preserved. For this reason Armagh claims to hold portions of the relics of Peter, Paul, Stephen, and Lawrence for these are the principal martyrs whose relics are venerated in Rome. 77 If the church of Armagh is presented as analogous to Rome, its bishop's status over the Irish church is modelled on the primatial position of the bishop of Rome. Peter established the first see at Rome, therefore, to maintain the apostolic succession, all other sees must have been founded from it. Patrick founded the first see in Ireland at Armagh. For this reason, the Liber angeli ( §21) claims jurisdiction over every 'city of episcopal rank', ciuitas ad episcopali gradu, in Ireland. Armagh is referred to as an apostolic see (Liber Angeli, title), its bishop is 'heir' heres (title, § §14, 20, 21) of the apostolic teacher ( § §13, 17). If the electos referred to in §10 are the 'bishops' of Armagh (and this is very far from certain) or, more generally, the leaders of the Irish church, the words used by Patrick to describe his relationship with them are remarkable: they are 'dear to me as if they were issue of my own body' (caros quasi proprios corporis mei editos). If these words apply to the rulers of Armagh, the immediacy of the connection implies a continuation of the 'apostolic' status of Patrick in the rulers of Armagh. Each ruler governs with the same status and prerogatives over the Irish church as Patrick held by virtue of his being the first bishop because every subsequent bishop succeeds him directly as his son. If the words apply less specifically to the rulers of the Irish church, they express the respect Armagh feels these rulers owe to its bishop as the occupant of the see of the first evangeliser of the Irish.
The association of the ecclesiastical leader with the head is sometimes more specific when he is linked to the sense of sight. The leader's duty is to watch and to give warning when dangers are detected. Leo I wrote of Peter as the head of the body of the Church in Sermo 82, but in the same sermon he also wrote of the church 'whose head is Christ (Eph 1:22) and who established [Peter and Paul] as the twin lights of the eyes' of the church. 78 In the ninth century, the papal librarian Anastasius Bibliothecarius compared the five apostolic sees to the five senses. Rome is the sense of sight because it is the most acute of the senses and is connected to the others.
79
The ecclesiastical leaders' responsibility to keep watch is inherent in the word episkopos, 'bishop' and its Latin equivalent speculator, 'watchman, overseer, sentinel'. The word speculator goes back to Ez 3 and 33 where the prophet, set as a watchman over Israel, must be vigilant and warn the Israelites of their sins. 82 If he neglects his duty, the watchman is answerable for his own shortcomings and for the sins of those he was set to watch over and led astray. The word, calling to mind its attendant responsibilities, is applied to monastic leaders 83 but, more usually, to bishops. The Hibernensis quotes the homilies on Ezekiel by Columbanus's contemporary, pope Gregory I, and his paraphrase of Ezekiel. 
Gregorius

84
'Gregory says: The blood of the dying is required from the hand of the watchman (cf. Ez 3:20; 33:6) because the sin of the inferior is imputed to the fault of the superior if the superior kept silent. Therefore this is also added: if indeed you gave warning and he did not turn from his wickedness and evil way, indeed he shall die in his wickedness but you have delivered your soul (cf. Ez 3:19; 33:9).
The Catechesis celtica quotes the same source 85 and there is a close parallel in the so-called Catechesis cracoviensis. 86 Columbanus, it has been noted, uses the term speculator when addressing the popes. 87 His first letter, to Gregory, is addressed 'to the distinguished watchman', egregio speculatori (Ep. 1, 1), and Letter 5 (to Boniface) links the pope's titles of head of the Church and watchman in the opening salutation: 'to the head of all the churches of the whole of Europe … to the most reverend watchman' (omnium totius Europae ecclesiarum capiti … reverendissimo speculatori; Ep. 5, 1). The most extensive, and probably earliest, Hiberno-Latin consideration of the duties of the bishop based on Ezekiel is found in the impressive mid-seventh-century De duodecim abusiuis saeculi. 88 The tenth abusio is the careless bishop, episcopus negligens, who concerns himself more with the honour the office brings than in fulfilling the duties it imposes:
First, let it be asked of the bishop what the dignity of his title holds, since 'bishop' is a Greek word that means 'watchman' in Latin. In fact, the Lord himself reveals why [the name] 'watchman' is applied and what is required of the watchman when, in the person of the prophet Ezekiel, he declares to the bishop the principles of his duty, saying thus: I have given you as a watchman to the house of Israel. Therefore, when you hear the word from my mouth, you shall announce it to them from me. If, however, you see the sword coming (cf. Ez 33:6) and you give no warning for the wicked man to turn from his way, that iniquitous man will die in his wickedness and I will require his blood at your hand. If, however, you give warning and he does not turn [from his way], he shall die in his wickedness but you have saved your soul (cf. Ez 3:17-19; 33:7-9). It is therefore proper for the bishop diligently to watch for the sins of all over whom he has been placed on the watchtower (specula), and after he as taken heed, he is to correct by word and, if he is able, in actions; and if he is not able, he is to shun the workers of iniquity according to the rule of the gospel.
89
De duodecim abusiuis saeculi sets out the duties of the bishop and the sequence of these duties: watchfulness, followed by warning and, if necessary, by rebuke or punishment. As will be shown, this order of responsibilities is significant. Although written in Ireland and more than a generation after his death, this text puts into sharp focus Columbanus's paraphrasing of Ezekiel 3 in his reminder to Boniface of the duties of the watchman. 90 As the chief watchman, Boniface must guard the faith and take action when it is threatened by heresy and schism. Columbanus was writing at the behest of Agilulf, king of the Lombards and Theodelinda, his wife. Agilulf was Arian and although Theodelinda was catholic, the north Italian church was not in communion with Rome. In the long reign of Justinian (527-65), the divided loyalty of the papacy put the institution under severe strain. Out of loyalty to the empire, the popes tried to pull into line Western bishops, who did not agree with the theological position adopted by the emperor in support of Eastern monophysite ecclesiastics. Events reached breaking point after the Second Council of Constantinople (553) 90. 'Then, since according to the Lord's warnings the blood of so many will be sought for at the hands of their shepherds, careful watch must be kept, that is, the word of the Lord must be often preached, and preached by the shepherds, by the Church's bishops (speculatoribus) and teachers, that none may perish through ignorance; for if he perishes through lack of heed, his blood will lie on his own head' (Walker, Sancti Columbani opera, 43). The editions (Grundlach, Walker) give no reference to Ezekiel. admit that he was wrong greatly damaged Rome's prestige and reputation as the 'teaching church' from which all others learn. In Letter 5, Columbanus calls on the supreme watchman, the bishop of Rome, to take action, eradicate heresy, and restore the schismatics to the fold. This attempted reconciliation was nothing less than the first attempt to detach the Italian church from the political dominance of Constantinople. 91 Letter 5, then, calls on the pope to proclaim the orthodoxy of the Roman see-something that the popes in fact did in the aftermath of Three Chapters controversy 92 -and to take action against those in Italy who do not concur with that orthodoxy. The bishop is charged with guarding the faith, warning when that faith is threatened and taking action, even at the price of personal safety, to secure the faith and restore unity.
Letter 5 is regarded as one of Columbanus's finest compositions and images of sight and watching run through it giving the text focus and unity. Michael Winterbottom discerned Columbanus's wordplay on speculator, 'watchman', and the name Vigilius, 'one who watches'. 93 He was not, however, the first to play upon the similarity in meaning in the words speculator and vigilantia, 'watchfulness, vigilance' when calling attention to the duties of the bishop. Leo associated the terms in his Letter 4 to various Italian bishops warning them that 'If we do not punish these things with the vigilance (vigilantia) we ought to use, we cannot excuse ourselves to him who wished us to be watchmen (speculatores) ' , 94 an oblique reference to Ezekiel's warning to negligent pastors. The duty of the pastor is to keep watch, but also, if necessary, to punish. Columbanus's wordplay on speculator and vigilare is evidently intended to goad Boniface into action; but even his barbs to the pope have a Leonine pedigree. Another of Leo's letters (Ep. 167) brings together the standard representations of the ecclesiastical leader: the helmsman (gubernator), the shepherd (pastor) and the watchman (speculator). All of these have the duty to keep watch (vigilare). … who will steer the ship through the sea's waves, if the helmsman is absent; who will guard the sheep from the attacks of the wolves, if the shepherd does not keep watch (Jn 10: 12); finally, who will oppose the thieves and robbers, if the love of repose entices the watchman who is placed to be the lookout from the zeal of his responsibility? 95 This letter (or at least parts of it) was known in some form in early Ireland. The piece above is quoted in early Irish canon law, but in abbreviated form. 96 (The summary nature of the quotation and the attribution to Augustine make it unlikely that the canonists were familiar first-hand with Leo's letter.) The words vigilantia or vigilare occur some fourteen times in Columbanus's letter and draw attention to the bishop's primary function to watch for the faith and to take action when it is threatened. His impassioned tone is revealed in the eight times the verb appears in the imperative. In §5, Columbanus writes: 'Watch (Vigila) therefore, I beg you, pope, watch, and again I say, watch; since perhaps Vigilius was not very vigilant' (non bene vigilavit Vigilius). His punning on the name of the pope meaning 'the vigilant one' and his implication that the pope failed to live up to his name (Vigilius, speculator) may seem, at first sight, to be somewhat audacious; it is an accusation that the pope failed in the primary duty of his office. But to appreciate the subtlety of his argument, it must be taken with what precedes it in the letter. Columbanus writes:
… vigilanter insistas officio tuo pastorali, stans super custodiam die ac nocte, ut videas baculum illum nuceum, quem uncinum postea videre merearis tempore fructus colligendi veros.
'… do you fulfil your pastoral duty with all vigilance, standing on your guard day and night, that you may see that almond staff which afterwards you may deserve to see as a crook (uncinum, 'hook') at the time of gathering the true fruits' (Ep. 5, 4). 'almond staff'. The choice of this verse is apposite because it reflects the general theme of watchfulness; God tests his prophet by requesting him to report what he sees. The reference to the staff or rod makes the verse all the more relevant in the context of a consideration of the duties of the bishop. The bishop's staff (baculus, virga) was a symbol of his office and of his duty to succour members of his flock in difficulty and to give timely chastisement to those he considers to be in need of it. It symbolised the dual nature of the bishop's duty both to support and to discipline. According the Isidore of Seville, these duties are ceremonially evoked at the bishops's consecration: 'When the bishop is being consecrated, a staff is given him so that by his symbol he may both rule and correct the people in subjection to him, and support the weaknesses of the infirm'. 98 For Gregory, 'What does the law signify through the staff, but pastoral care?'. 99 Both passages appear in early Irish canon law, the Hibernensis, 100 and there is an echo from Isidore in Ps-Bede's Collectanea. 101 PsJerome's commentary on the Gospels, which some date to the middle of the seventh century, puts these duties of encouraging and chastising succinctly. The commentator quotes Paul's 1 Cor 4:21, 'What do you wish? Shall that I come to you with a rod (virga), or in love and the spirit of gentleness?'. The comment sees both functions as the duties of the bishop and says simply: 'Comforting or discipline are understood by the rod (virgam) ' . 102 Jeremiah 1:11, therefore, brings to mind the central theme of the letter: the nature and duties of episcopal office. The Vulgate reading, with the word vigilare used so often by Columbanus in this letter and to such effect in the pun on the name Vigilius, would have suited his purpose in drawing attention to the bishop's role of vigilance, in particular, the vigilance expected of the bishop of Rome. Columbanus's use of the Vetus Latina baculum nuceum over the Vulgate may have been dictated by his sources or it may suggest a desire to draw attention to a particular point.
Jerome seems the likeliest source for Columbanus's variant reading. In his commentary on the Book of Jeremiah he summarises Pliny's report that the almond flowers in early spring while all others are still dormant. 103 The almond was therefore a While the Vulgate rendering of this verse retains the sense of watchfulness in the word vigilans, the principle of watchfulness is more forcefully expressed in the Vetus Latina nuceus or amigdalinus ('almond') as it combines both the symbolism of the almond tree and Hebrew for 'watching'. In this subtle way, Columbanus reminds the pope of the responsibilities of his pastoral office: the staff is a symbol of his authority, but that authority devolves from the performance of his duty of vigilance. This authority and duty are combined in the reference to the almond staff. Even for Columbanus, this is a particularly dense passage as he leads from the theme of watchfulness symbolised by the bishop's staff to the other duty that the staff represents. Once the bishop has fulfilled his responsibility of vigilance, he is expected to administer whatever curative measures are necessary as the staff represents his task of chastising the wayward. After Jeremiah answers the question 'What do you see?' (Jer 1:11), the Lord responds enigmatically: 'You have seen well, for I am watching over my word to perform it' (Bene vidisti, quia vigilabo ego super verbo meo ut faciam illud, Jer 1:12). This is generally taken to mean that the Lord watches to see that his people respond correctly to the prophet's warnings. Jerome leads from his interpretation of the 'almond staff', 'rod of watching' to consider how the almond staff can represent both vigilance and the need to take action after keeping watch by giving warning or inflicting punishment. He continues in his comment on Jer 1:11: Here the Lord chides so that he may correct. And just as the nut or almond has a very bitter casing and is covered by a very hard shell-so that the hard and severe things having been removed, the sweetest fruit is found-so too all chiding and the toil of moderation seem bitter at the time, but bring forth the sweetest fruit.
The staff represents the bishop's duty to correct, but the almond staff more particularly represents the benefits of a timely chastisement, a concept not conveyed by the Vulgate vigram vigilantem. 107 Jerome's ideas are presented in abbreviated form in later sources including the 'Irish' Reference Bible, 108 an extensive biblical commentary compiled in the eighth century, and his words on the almond signifying a timely correction are incorporated under the heading De correptione in Sedulius Scottus's florilegium, Collectaneum miscellaneum. 109 The theme is continued in the next biblical allusion in this remarkable passage of Letter 5. Columbanus writes that, if he keeps watch 'day and night', Boniface should deserve to see the almond staff as a 'hook at the time of the gathering of true fruits' (uncinum … tempore fructus colligendi veros). According to Grundlach, the biblical text alluded to is Amos 8:1-2: 'These things the Lord showed to me: and, behold, a hook for the fruit (uncinum pomorum).
110 And he said: What do you see, Amos? And I said: A hook for the fruit'. The hook (uncinum) must be seen as another allusion to the bishop's staff; Walker translated it as 'crook'. Like Jer 1:11, this verse is in reply to God's testing of his prophet by asking what he sees; it is a continuation of the central theme of vigilance or watchfulness. Furthermore, in the verses that follow in the biblical text, it is apparent that the words concern the role of the prophet in warning the people of Israel of the punishments that await them for their sins. In linking these two biblical quotations, Columbanus was again following a precedent set by Jerome. Columbanus may have read Jerome's commentary on Amos, either in Ireland (where evidence suggests that it was known at an early date) or on the Continent. 111 It is reasonable to surmise that Columbanus's-and, indeed, Cummian's-declared reverence for Jerome came from some familiarity with his works. In his comment on Amos 8:2, Jerome begins by linking the verse to Jeremiah 1:11 and interprets both verses as the prophet's duty to be vigilant: . And so what follows: 'I will not pass by them again' (Am 8: 2), this means that he will not pass by the sins of his people, nor will he ignore them, nor allow the crimes to go unpunished.
Quod Hieremias sub uirga cernit uigiliarum, sive nucis eo quod uigilauerit super peccata populi sui, ne quasi clausis et conniuentibus oculis eorum delicta non uiderit; hoc nunc Amos aduersus Iudam et Israel pariter intuetur sub specie uncini …. Et est sensus: Sicut uncino rami arborum detrahuntur ad poma carpenda, ita ego proximum captiuitatis tempus attraxi. Et ut sciamus hoc esse quod dicimus, ipse interpretatur
Jerome, before Columbanus, had associated Jer 1:11 with Am 8:2, identified these verses with the staff-bearer's duty of watchfulness and showed how that duty is fulfilled by giving timely warning and rebuking the offenders. In his subtle reference, then, to the 'rod of almond', Columbanus indicates, on several levels, the proper conduct of the ecclesiastical leader: vigilance, followed by warning and, if necessary, punishment. This sequence of responsibilities we have seen in the patristic sources and in the early Irish adaptations. This sets the scene for what follows when Columbanus calls upon the pope to take action by giving testimony of his own belief and by calling a synod (Ep. 5, 4), to engage the enemies of truth in battle (Ep. 5, 7-8), and to condemn and excommunicate the heretics (Ep. 5, 9) for 'your watchfulness (vigilantia) will be the salvation of many, just as on the other side your carelessness will be the destruction of many' (Ep. 5, 5). By securing the faith and taking action against the wayward, the pope will live up to his duty as watchman. If he does not, the head fails to perform the task of watching and the pope ceases to be respected as head of the church. This is how Columbanus describes Vigilius. In failing to be vigilant, Vigilius is not caput ecclesiae ('head of the church'), but caput scandali ('stumbling block', Ep. 5, 5). In a daring passage, he tells Boniface that if he does not cleanse the chair of Peter from the taint of Vigilius's error, 'justly your subordinates oppose you' (merito vestri iuniores vobis resistunt, Ep. 5, 10). Roles are reversed and the body of the church is inverted. Now the subordinates, in defending the true faith, 'are changed into the head' (filii … in caput conversi sunt). Columbanus uses rather trenchant language to warn of the dangerous consequences for the pope for if sons become the head, the pope will become the 'tail' (cauda). 113 (Since the argument is made by analogy with the human body, 'tail' seems a polite translation of cauda.)
Here we see what some writers have referred to as the contradictory nature of Letter 5. Columbanus opens his letters to the popes with terms of great reverence, but this is combined with forthright language demanding reciprocal action in the form of good leadership. He begins Letter 5 by acknowledging the pope as 'most reverend watchman/bishop'. But this title, as the Hibernensis says, is one of duty (oneris), not status or honour (honoris). 114 The title speculator applied particularly to the church at Rome which had a duty to keep watch over other churches. 115 The authority of the bishop of Rome as watchman (speculator), according to Tillard, rests not on the right to impose decisions, but on the duty to keep watch and to question churches in their adherence to the faith. These churches, in turn, have a 'spiritual requirement' to repay that duty by heeding warnings and accepting any advice and reprimands from the watchman. In exceptional circumstances the pope can intervene as a right to protect the faith. Leo acted decisively and imposed his authority at the time of the council of Chalcedon and Columbanus expresses himself in Letter 5 in terms that recall Leo's Tome and the Creed of Chalcedon. 116 This admonitory tone pervades Letter 5 to the extent that Columbanus's compliments to the pope are reminders of the duties of leadership and are at one with the warnings where he spells out the consequences should Boniface fail to live up to the responsibilities that his titles impose on him. Nevertheless, Columbanus is careful to show that he is aware of his inferior status when addressing the head of the church. Arguing from theological principles, he presents this humility the basis of his authority.
Columbanus constantly declares his humility in Letter 5. He writes as the humblest (humillimus, Ep. 5, 1) to the highest. Sorrow and necessity (necessitas) rather than pride or vainglory (elatio, Ep. 5, 2; cenodoxia, Ep. 5, 16; cf. Epp. 1, 2; 2, 6) compel him to write. This is more than the convention of authorial humility; it is the theological basis on which Columbanus stakes his right to speak out. In his letter to the Gaulish bishops meeting in council, he builds an elaborate but concise argument on the need for humility; this will result in unity and the discernment of truth. He advises that 'the humble cannot strive' (Ep. 2, 5) or seek to do their own will. The humble do God's will and if all who have gathered for the council are motivated by humility, they are united in a single will. Therefore, the unanimous result of their deliberations must be respected for it is the discernment of God's will (Ep. 2, 5). Christ's words in Jn 6:38 that he comes 'not to do my will but the will of him that sent me', exemplify humility, but they also show, according to Augustine, that 'pride does its own will, humility does the will of God'. 117 Columbanus quotes this verse in Sermo 10, 3 writing 'that none should seek his own' (… ut nullus quod suum est quaerat). The humble are the discerners of truth and when they have discerned truth, writes Gregory in his Homilies on Ezekiel, they also have an obligation to speak out. 118 The superior must speak out with a humble authority, the inferior with a free humility. This order of speaking can be confused for the superior may speak from a swelling of pride (per tumorem elationis). Columbanus advises the Gaulish bishops that, having set aside this 'swelling of pride' (tumore superbiae deposito, Ep. 2, 5), they should proceed to reach a unanimous decision in humility. Gregory warns that, on the other side, a foolish fear (stultum timorem) may prevent the inferior from speaking out and 'he fears to speak the good things which he perceives and overlooks how much he offends against charity by his silence' (timet dicere bona quae sentit et ignorat quantum caritati reus efficitur tacendo) . Those in authority who speak out with pride forget what they owe to God, while the inferior who remains in silence forgets what he owes to his neighbour. This failure to speak Gregory calls a false humility. Columbanus, unconstrained by humility (false or otherwise), presumes to tell the pope what to do. Indeed, for Gregory, the pope was obliged to listen for 'the hallmark of selfishness and pride is the concentration on one's own bonum to the exclusion of that of others'. 119 The image of the church as a body whose members are held together in the bond of charity is a major one for Gregory, and, indeed, for Columbanus. 120 In this body, the eyes of the head show the foot where to walk, but the feet allow the entire body to proceed. 121 Columbanus's humility allows him to discern truth, places an obligation on him to speak out and compels his superiors to listen. Therefore, he writes that 'we must rather overcome modesty than submit to cowardice, when need (necessitas) compels' (Ep. 5, 14).
COLUMBANUS AND THE AUTHORITY OF THE CONTEMPLATIVE
Images of watching recur in Letter 5 as do its opposites, sleep or dozing, though less frequently. Having implored Boniface to keep watch (Vigila itaque, papa, vigila, et iterum dico, vigila, Ep. 5, 5) and warned of the consequences of negligence (Ep. 5, 6), Columbanus quotes Lk 21:34-35: 'Take heed to yourselves, lest perhaps your hearts be overcharged with surfeiting and drunkenness and the cares of this life; and that day come upon you suddenly. For as a snare shall it come upon all that sit upon the face of the whole earth' (Ep. 5, 6). In the Gospel, the warning continues by urging the faithful to keep watch (vigilate) for the end and judgement are approaching: 'Watch, therefore, praying at all times, that you may be accounted worthy to escape all these things that are to come and to stand before the Son of Man' (Lk 21:36). In what follows, Columbanus adapts this warning to the object of his letter. The imperative plural (vigilate) of the Gospel is here in the singular and applied directly to the pope who will have to stand judgement before God: 'Watch, pope (papa vigila), it is time to arise from sleep (de somno surgere), the Lord approaches, and already we stand almost at the end in the midst of perilous times' (Ep. 5, 7). The other biblical text alluded to here is Rm 13:11, 'it is now the hour for us to rise from sleep (de somno surgere), for now our salvation is nearer than when we believed'.
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Gregory saw the sleep of Rm 13:11 as the idleness of sloth in the Moralia 123 but, in the Pastoral rule, this verse is the voice of the preacher calling out in the darkness.
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Before addressing the pope directly, Columbanus says: 'You see the terror by which the Lord awakens our sleep and deadly sloth to watchfulness, lest we be found unready' (Ep. 5, 7). Gregory had warned ecclesiastical leaders of the need to avoid both sleep and slumber in his Pastoral rule 3, 4. He quotes Prov 6:4, 'Give not sleep to thine eyes, nor let thine eyelids slumber', and interprets slumber as the negligence of the prelate who sees the deeds of the wayward, but says nothing. Sleep is the complete failure of the prelate both to detect and correct wrongs. 125 Columbanus was familiar with this interpretation of Prov 6:4 for he had read the Pastoral rule and complimented its author (Ep. 1, 9). Gregory quotes this verse in the context of his instruction in how to give warning to the ecclesiastical superior and Columbanus follows his advice. In calling on the pope to take action, to avoid sleep and slumber and even advising him what course of action to take, Columbanus realises that he is overstepping his station. But this call to action is based on a subtle reading of biblical texts that has patristic sanction. Not all interpretations of the sleep of ecclesiastics are negative, however.
As a monastic leader who had been influenced by the work of Gregory the Great, contemplation is a major theme in the writings of Columbanus. He spends much of Letter 2 (to the Gaulish bishops and priests) considering the difference between priest and monk. 126 The bishops were meeting in synod to discuss the question of Easter, but for Columbanus the synod is concerned with a much more fundamental subject. This is 'the truth of faith and good works' and the 'discernment (discretio) of good and evil' (Ep. 2, 2). The subject of faith and works is, of course, central in christian literature and in what Columbanus writes. His question in Letter 2 is which group is better suited to discerning truth: his party or the Gaulish clergy whom he portrays here, and in Letter 1, as worldly? Columbanus and his monks, 'once renouncing the world … consider that they may more easily fulfil the Lord's word in nakedness than wealth' (Ep. 2, 8). Here he introduces a major theme of the monastic ideal that is closely associated with the central preoccupation of seeing and watching found especially in Letter 5. Purged of worldly distractions and desires, the monk turns to contemplate God with a purified vision. 127 Having renounced the world and set about reforming his character in conformity to the ideal, the monk seeks to regain the vision of God that had been lost to humankind since the Fall. Sight is the principal sense perception used figuratively in the literature of contemplation. This complex literature, while emphasising the coherence of the practice of mysticism, may allow what seems like contradictory images to be used to illustrate its ideas. The sense of vision conveys the principle of spiritual perception, but sleep is sometimes taken to symbolise the silence and the withdrawal from the mundane that were seen as the prerequisites of contemplation. Commenting on Job 4:13 in the Moralia, 'When deep sleep is wont to hold men', Gregory says:
Whoever desires to be about the things of this world is like one who is awake. But whoever seeks that inward quiet and flees from the noise of this world is like one who sleeps. But first one must know that sleep, as presented figuratively in sacred scripture, is taken in three ways. Sometimes the death of the flesh is expressed by sleep, sometimes the torpor of neglect, and sometimes, when earthly desires have been spurned, it means the quietness of life (quies uita).
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To show how sleep can be taken as a reference to sloth, Gregory quotes Rm 13:11, 'it is now the hour for us to rise from sleep', as he had done in the Pastoral rule and as Columbanus does in Letter 5. Gregory reconciles the apparent contradiction in having sleep and watchfulness as metaphors for central ideals of the contemplative life by arguing that in withdrawing from the clamour of external worldly affairs, the contemplative keeps a closer watch on the inner life of the spirit 'as is said in the voice of the bride in the Song of Songs: "I sleep and my heart keeps watch (uigilat)"'. 129 To rest on the journey as Jacob had (Gn 28:11) is 'to close the eyes of the 128. 'Quisquis ea quae mundi sunt agere appetit quasi uigilat; quisquis uero internam quietem quaerens, huius mundi strepitum fugit, uelut obdormiscit. Sed prius sciendum est quia in scriptura sacra figurate positus tribus modis somnus accipitur. Aliquando enim somno mors carnis, aliquando torpor neglegentiae, aliquando uero exprimitur, calcatis terrenis desideriis, quies uitae' (Mor. 5, 31, lines 1-8; CCSL 143, 255).
129. '… sicut sponsae uoce in canticorum Cantico dicitur: Ego dormio et cor meum uigilat' (CCSL 143, 256).
mind to the desire to see worldly things'. It is impossible to serve two masters, writes Gregory, and so 'the Lord warns, saying through the prophet, "Keep still, and see that I am God" (Ps 45:11)'. 130 Gregory emphasises that sleep represents the contemplative's rejection of the world in the search for the transcendent. The sleep of reflection is necessary to regain the sight of God. He sees Ps 45:11 as a call for stillness and a rejection of the mundane in this attempt to 'see'. In his letter to the Gaulish clerics, Columbanus contrasts his monastic way of life with the worldliness of the bishops. He sets out the qualities of the monastic (Ep. 2, 8), and then writes, And these, as I have said, will be better maintained by one who is still and sees that God himself is Lord (Ps 45:11), than by one who sees and hears all manner of things. Let none disparage the benefits of silence; for unless they grow lax, the secluded live better lives than the social, except for that still stricter life which has the greater reward .…
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Columbanus defends his followers by saying that their contemplative life and rejection of the world make them better discerners of the true path. His characterisation of the contemplative life here is essentially Gregorian as is his reading of Ps 45:11 as a summary of that life. In Letter 5, Columbanus draws on such ideals of pastoral responsibility as he shows that even at its most reflective, clerical life entails wider social responsibilities. The cleric who engages in the sleep of contemplation must fulfil the active duty of watchfulness. If he detects dangers, he must give warning. The pastor fulfils this obligation to the wider community of the faithful in preaching. In his letters to the popes, preaching is understood in the wider sense of guidance of the Church. The central theories of spiritual leadership are used by Columbanus in Letter 5 to emphasise the importance of preaching. More particularly, he uses them to support his call to the supreme pastor to fulfil his duties of vigilance and guidance.
In his call to Boniface to exercise his authority and duty to preach, Columbanus shows that he understands another central tenet of Gregory's theory of pastoral responsibility: that the pastor should combine both the active and contemplative lives. For Gregory, the duty to contemplate God and to preach to neighbours is essential for it is the fulfilment of the greatest of the commandments-the double commandment (gemino praecepto) to love God and neighbour .
132 This is also how the Reference Bible presents the joining of the active and contemplative lives. 133 Both the active and contemplative and the command to love God and neighbour converge in the act of preaching. 134 Having ascended to the heights of contemplation, the pastor should descend to preach the wisdom he has attained. He must also exemplify that knowledge in how he conducts his life as the guarantee of his ministry. Thus, the pastor is engaged in a cycle of responsibilities: withdrawing to the contemplative life to attain knowledge of the virtues, imparting that knowledge through preaching in the active life and exemplifying his preaching in the manner of his life. 135 To take the last responsibility first, Gregory adapts to his teaching on the role of the preacher the classical principle that all effective instruction begins with real experience (experientia) and is then followed by instruction in the theoretical principles. The pastor instructs in the virtues by the example of his virtuous life. The carnal man experiences the virtue and is drawn to the faith; the pastor can then begin instruction in the abstract.
136 This duty to lead by example is one of the first of the pastoral duties Gregory discusses in the Pastoral rule. foreseeing the way ahead'. 138 One of the earliest Hiberno-Latin expressions of similar ideas is found in De duodecim abusiuis saeculi. The first of the twelve grades is 'The learned preacher without good works' (Doctus praedicator sine bonis operibus). The preacher or teacher is compared to the eye of the body. Its role is essential for if it fail in its duty of seeing, that service cannot be provided by any other part. The preacher should therefore take care not to suffer a severer punishment by causing the ruin of others through his bad example.
139
The first grade of scandal is if he is a wise man without good works and a preacher who neglects to fulfil in deeds what he teaches by word. When they see that the deeds of the preacher are at odds with the words that are preached, the hearers easily condemn the words of the teaching. For the authority of the proposer is never effectual unless it clings firmly to the heart of the hearer by the performance of deed. 140. 'Primus abusionis gradus est si sine operibus bonis sapiens et praedicator fuerit, qui quod sermone docet, actibus explere neglegit. Auditores enim doctrinae dicta facile contemnunt, cum praedicatoris opera a praedicationis verbis discrepare conspiciunt; numquam enim fit efficax auctoritas instituentis, nisi eam effectu operis cordi afflixerit audientis …' (Hellmann, De duodecim abusiuis saeculi, 32-33).
141. Abusio X: '… ut per haec ipse prius ostendat in opere quod alios docet in sermone doctrinae' (Hellmann, De XII, 56). In the case of the pastor who lives badly, the faithful are advised to follow his teaching, not his example: cf. CH 38.5, 'De eo, quod sequenda sit doctoris mali doctrina non opera'.
an example (exemplum) of obedience' what he imparts 'with bare speech' (nudo verbo, Ep. 2, 4). Although these Irish examples concern the pastor's duty to practise what he preaches, they convey the sense that teaching must begin with actions and provide the intended audience with real experience before progressing to theoretical instruction. Columbanus says that this experience of actions comes before (prior) speech.
142 He returns to the pastor bonus in Letter 5. His appeal to Boniface to use 'the call and known voice of the true shepherd' (Jn 10:4) is a demand that the pope confront the dangers threatening the Italian church. That church is troubled by Arian heresy and the Tricapitoline schism. But if the pope fails to take action, the church faces another danger: that of leader who neglects to fulfil the duty of his office to lead by example. He should take care, Columbanus writes, lest the 'chief of shepherds' (princeps pastorum) find him negligent (cave ne te neglegentem inveniat) and 'striking your fellow servants with the blows of a bad example' (Ep. 5, 4). Columbanus's most profound thoughts on the role of the church leader, more particularly the duties of the bishop of Rome, are found in this part of Letter 5. His train of thought is difficult to follow here as he condenses some key principles of the theories of ecclesiastical leadership. And here he appears at his most 'Gregorian' for Gregory's ideas not only help to explain what Columbanus says, but there are striking parallels with Gregory's writings.
The dynamic of faith and good works is central in what Gregory says about the role of the preacher. 143 In that role, both faith and works play equal parts in directing the task of the preacher and in guiding the progress of the faithful. The preacher has a duty to lead by example when attracting others to the faith. This continues to be the preacher's responsibility for his teaching (doctrina) is undermined before the established community of the faithful when he fails to exemplify it in actions. Good works must therefore always accompany faith as the guarantee of his ministry. 'The Lord', wrote Columbanus to the Gaulish bishops, 'replies to fools who rely on faith alone, "That I have not known you"' (Mt 7:23; Ep. 2, 3). The most important work of the pastor is preaching for 'he who shuns the toil of chastising and opposing sinful men is a hireling' (Ep. 2, 4; cf. Jn 10:13). Columbanus introduces the subject of preaching at this point in Letter 5 because through it, the preacher both manifests his faith and exemplifies it in the activity of preaching. For Gregory, when faith is matched by action, both are mutually sustaining and the complex relationship between them is illustrated when he describes the experience of the one coming to the faith. 'For we do not come via virtues to faith but we arrive at the virtues through faith', he wrote of Cornelius the Centurion (Acts 10). The preacher begins with works and leads to faith, but in the experience of the convert the order is reversed; he begins with faith and moves to good works. 'Thus by faith he [Cornelius] came to works but by works 204 Bracken 142. '… quod prior actibus contempsit magister, nudo non potest tradere verbo ad conservandi exemplum' (Ep. 2 ,4).
143. In what follows, the subject of faith and works is examined in the literature concerning the practical work of preaching rather than the theological dimension.
he was confirmed in the faith'. 144 The preacher begins instructing through the example of his good works, but that order is again reversed in the supervision of his flock. His first concern should be with the faith and, once secured, he must oversee its growth in good works.
Gregory considers the duty of the bishop (speculator) to guard both faith and works in the Homilies on Ezekiel 1, 11. The relevant verse is Ez 3:19: 'But if you give warning to the wicked, and he be not converted from his wickedness (ab impietate sua) and from his evil way (a via sua impia), he indeed shall die in his iniquity but you have delivered your soul'. Gregory relates this verse to the duties of the pastor to begin with supervision of the faith and then of works: 'For wickedness (impietas) pertains to unbelief (ad infidelitatem) and the evil way to depraved action'. Sin relates to lack of faith (infidelitas) as evil to perverse deed. Ez 3:19 is therefore a summary of the duties of the watchman to begin by caring for the faith and then to see its advancement in good works. Gregory continues: 'And every watchman must have this of zeal, that he first attract to righteousness of faith and then to the righteous way, that is, to good action'. He then turns to the manner of the watchman's preaching because all these responsibilities converge here. Through preaching, the watchman manifests his faith, exemplifies it in the work of preaching, guards the faith of his flock and exhorts them to perform the good works of faith. Preaching requires all the skill, discretion, and expertise of the preacher for if he is to be effective he must hone his speech to the nature of his audience. Gregory quotes Paul's words: 'Let our speech be always with grace, seasoned with salt' (Col 4:6), because these relate to the skilled preacher's ability to modify his words and manner of speech to best effect before his listeners. 145 Columbanus comes very close to Gregory in his description of the duty of the pastor in Letter 5. He paraphrases the verses from the Book of Ezekiel that Gregory quoted in his Homilies when advising the watchman to keep guard first for the faith and then for deeds (Ep. 5, 5). According to Gregory and Columbanus, these verses caution the watchman to watch for the flock and give warning so that none dies in ignorance of his sin. Columbanus includes pastors (pastores) and masters (magistri) in the ranks of the watchmen. Like Gregory, Columbanus sees preaching as a function of this watchfulness. The pope is told that a careful watch must be kept (vigilandum est diligenter), 'that is, the word of the Lord must often be preached '. 146 This watchfulness, as Gregory had said before him in preaching on these verses from Ezekiel, must take the order first of care for the faith and then of urging good works and avoiding wrongful acts; Columbanus writes, 'Watch first for the faith, then for bidding works of faith and for spurning vices …'. Later, Columbanus quotes Col 4:6, as Gregory had, when insisting that the pope fulfil his duty and take appropriate action (or, perhaps, by way of excusing his direct manner of speaking). 147 In the midst of this call to action, for which he may have taken Gregory's Homilies on Ezekiel as his model, Columbanus says:
May Isaiah send you to the mountain, 'who publish good tidings to Zion' (Is 40:9), rather may God through Isaiah place you on the watchtower of true contemplation, according to the meaning of your name, and there, as it were placed above all mortals and made near to the heavenlies, may you lift up your voice like a trumpet and proclaim their sins to the people of your Lord, committed to you by Him, and to the house of Jacob their iniquities (Is 58:1).
148
Here Columbanus brings another function of the pastor to bear on his right to call on the pope to take action. The importance of reflection as the basis of effective action can be found in classical writers and was brought into the literature of the early church. Gregory is recognised as the greatest exponent of the importance of combining the active and contemplative for rulers, 149 a combination that leads to preaching. 150 In the 'ascent' to contemplation the contemplative rises above the world, leaves behind earthly concerns and, from his height, sees further than those below. When he sees the dangers that lie ahead, he must descend by responding with timely warning and good advice. 151 A virtuous life and lack of earthly entanglements allow the pastor to fulfil these duties. Worldly clerics cannot contemplate God in detach-206 Bracken ment from the mundane, nor can they warn or reprimand, especially if the offender is powerful, for they are vulnerable to any threat to their wealth and reputation.
152 Their ministry is defective for they fail to speak out or preach in the active life. In his letter to Gregory, Columbanus uses suitably exalted terms to address the great proponent of the contemplative ideal. The letter is sent to 'the illustrious watchman (speculator) who has mastered the contemplation (theoria) of divine eloquence' (egregio speculatori, theoria utpote diuina castulitatis potito). 153 Theoria is the vita contemplativa that should be the basis for all decisions and actions taken by leaders and preachers. 154 In his study of Columbanus's style, J. Smit sees in this address a reference to the pastor's ideal combination of the active and contemplative lives. In Letter 5, the reference to that ideal is more explicit. Ascent on a mountain or to a height is taken figuratively as the ascent to contemplation. 155 In the tradition of representing the ecclesiastical leader as watchman (speculator), he is shown to ascend a watchtower (specula) where he contemplates and keeps vigil. From his vantage on the watchtower, the watchman comprehends all knowledge of the world around him and sees approaching dangers. This image, found in many classical and patristic sources, 156 is another reconciliation of the reflective nature of contemplation and the active role of the vigilant preacher. Among the early Irish sources, De duodecim abusiuis saeculi says that the bishop must diligently 'watch for the sins of all over whom he is placed Columbanus 207 on the watchtower (specula) ' . 157 In the quotation from Columbanus, he cites Is 40:9: 'Get thee up upon a high mountain, thou that bringest good tidings to Sion'. He glosses this verse with the wish that God will place Boniface 'on the watchtower (in speculam) of true contemplation, according to the meaning of your name', that is, speculator. Contemplation is inherent in the name watchman and his reference to Sion, the mount of contemplation, can be explained by received etymology of the word 'Sion'; according to Jerome, Sion means 'watchtower' (… Sion quod interpretatur 'specula'). 158 In his many subtle references to the role of the watchman as contemplative, Columbanus sees contemplation as the role of the leader to discern approaching dangers. When he has fulfilled his duty of watching, the watchman must give warning through preaching. He quotes Is 58:1 and asks Boniface to 'lift up your voice like a trumpet and proclaim their sins to the people'. Leo the Great had used the image of the trumpet sounding to represent the voice of the bishop giving warning. 159 In his letter to the lapsed monk Venantius, Gregory presents himself as the watchman in the Ezekiel mould (Ez 3:17). He excuses his intervention by appealing to Is 58:1 saying that he is compelled to do so by his office. 160 It has been shown that this particularly dense part of Letter 5 corresponds on a number of points to Gregory's Homilies on Ezekiel 1, 11. In this homily, Gregory preaches on Ez 3:17, 'Son of man, I have given thee as a watchman to the house of Israel'.
It is to be noted that the Lord declares that he whom He sends to preach is a watchman. For he to whom an alien charge is committed is called a watchman, so that he may sit in altitude of mind and derive the appellation of the name from the virtue of the action …. But a watchman always stands on a height so that he can perceive from a far whatever is to come … Hence another Prophet admonishes a watchman saying: 'Get thee up upon a high mountain, thou that bringest good tidings to Sion' (Is 40: 9). 159. Leo, Ep. 9, to Dioscorus of Alexandria, compares the trumpet blast to the preaching of the Gospel to all nations (PL 54, 626); Ep. 10, to the bishops of Vienne, repeats the theme. To convey the universality of christianity, he compares the spreading of the faith to the sound of the trumpet whose 'sound has gone out into every land and their words to the ends of the earth' (Ps 18:4) (PL 54, 629). Gregory quotes Is 58: 1 in Reg. past. 2, 4 (PL 77, 31) to denote the pastor's duty to give warning.
160. Reg. 1, 33; MGH, Epp. 1, 45-46. 161. 'Notandum quod eum quem Dominus ad praedicandum mittit speculatorem esse denuntiat. Cui enim cura aliena committitur, ut in mentis altitudine sedeat atque uocabulum nominis ex uirtute Gregory and Columbanus say that vigilance is the duty of the watchman-it is inherent in the name-and must be followed by preaching. That duty is supported by their interpretation of Is 40:9. The similarities may indicate that Columbanus had read Gregory's Homilies on Ezekiel or, at least homily 1, 11 on the watchman. Columbanus had requested the pope to send him a copy of that work (Ep. 1, 9). However, it is equally possible that both writers drew on a stock of images and biblical quotations that applied to the watchman and his duty of vigilance and preaching. Leo the Great had done so in his letter to bishop Anastasius of Thessalonica where he wrote of the vigilance required of the bishop who, being placed on a watchtower, must both indicate his approval when matters concur with his teaching and, when they do not, to compel a resolution. 162 Columbanus's intention is to impress on Boniface the church's need for guidance and leadership, and the pope's duty to provide it. Through his office, Boniface has been 'placed above all mortals and made near the heavenlies' (Ep. 5, 5). Rome's association with Peter and Paul has made it the 'head of churches' and put Boniface 'near to the heavenlies' (Ep. 5, 11). Having ascended to the heights, Boniface must descend to give clear guidance through preaching in the wider sense of guiding the church in troubled times. Columbanus draws on a wide range of arguments and images of leadership in Letter 5 to support his demand for action. His respectful terms are, in the first instance, recognitions of Rome's primacy. However, as Letter 5 progresses, these same terms recur as part of a forceful call to the pope to take action. The bishop of Rome has a special responsibility in the supervision of the faith, but that responsibility is not fulfilled until doctrine has been proclaimed to the faithful through preaching and the wayward recalled to orthodoxy. The pope is pastor of the universal church and called upon to fulfil that officium pastorale (Ep. 5, 4). This term is an acknowledgement of the pope's role, but also a warning of the consequences of failure in that office since pastor is, literally, 'one who feeds' (pascere, 'to feed'). The careless pastor feeds himself rather than his sheep (Ez 34: 8), 163 so the pope should take care lest the 'prince of pastors' find him 'eating and drinking with the drunken' (Mt 24:49; Ep. 5, 4).
CONCLUSION
Columbanus attributes Rome's status as the principal see to its association with both Peter and Paul, 'whose dear relics have made you [sc. the popes] blessed' (Ep. 5, 11). He finishes his letter with the plea to Boniface and his brethren 'to pray for me … beside the holy places and the ashes of the saints, and especially beside Peter and Paul, men equally great captains of the great King, and also most brave warriors on a great captains of the great King'. Columbanus refers to this 'equality' in the context of their martyrdom. Eusebius and Gelasius I defended the principle that both Peter and Paul were executed at the same time in Rome. 169 This insistence on their simultaneous martyrdom was intended to show that the church at Rome represented the faith of all the apostles. Rome is the head church, but also represents the universal faith. This idea had a special prominence in the writings of Leo I, especially in Sermo 82. Leo locates Peter's mission in Rome in response to his providential calling and Paul is referred to as the 'special teacher of the gentiles'. His point is that the combination of the two at Rome guaranteed the primacy of its church and the universal extent of its responsibility. It is in this context that we can understand his insistence in the sermon that Peter and Paul are equal in their merits; and it is perhaps in this context that we should interpret Columbanus's reference to the 'equal greatness' of the principes apostolorum. Much of Columbanus's understanding of Roman primacy is Leonine in character.
Acknowledgement of the primacy of Rome establishes a nexus of subordination and obligation. The recurring themes that convey the double duty of watchfulness and warning give coherence to Letter 5. They are at once an acknowledgement of Rome's headship of the church and, as Columbanus interprets them, a forceful reminder of the duties that headship imposes. Columbanus is tied by duties of respect to the see of Rome, but Rome is obliged to respond to that respect by giving effective leadership. Columbanus's duty and right is to speak out when that leadership is not evident. In key passages of Letter 5 Columbanus refers to his Irish nationality, but caution is needed in discerning what, if any, of his views can be taken as representative of the views of the Irish church in general. As Thomas Charles-Edwards has said, an Irish identity provides a useful cover of neutrality for one entangled in the Three Chapters controversy. 170 Furthermore, Columbanus's acknowledgement of the Roman origins of the Irish church must be seen in the context of Roman claims to primacy based on its role as the foundational church from which all others were established. His claims that the Irish are 'bound to St Peter's chair' (Ep. 5, 11) and none has been heretic, Judaizer or schismatic (Ep. 5, 4) are also literary devices that allow Columbanus to portray himself as part of the Roman church, a part that has remained in communion with Rome since its foundation. As a constant member of the one body (Ep. 5, 11) Columbanus has a right to speak out. 171 The mark of doctrinal orthodoxy is the preservation of the faith as it was originally instituted. The orthodoxy of the Irish church is assured since it has maintained the faith in which it was established. Rome has the greater obligation to care for this faith for Boniface's 'honour is greater in proportion to the dignity of your see, so great care is needful for you, lest you lose your dignity through some mistake' (Ep. 5, 11). The higher the office, the greater are the honour and authority; but so too the responsibilities are greater and neglect of those responsibilities is more serious. For this reason, Columbanus writes, 'power will be in your hands just so long as your principles (ratio) remain sound' (Ep, 5, 11). The key word here is ratio, for on it the authority of the bishop of Rome depends. The word recurs in this part of the letter. It is difficult to know what it means in this context, but it seems to have the force of right judgement, of the ability to reach a right decision. Heretics, those who are suspect (suspecti) and their supporters are against ratio (contra rationem, Ep. 5, 10). Speaking as an Irishman, Columbanus says, 'amongst us it is not a man's station but his principles (ratio) that matter' (Non enim apud nos persona, sed ratio valet, Ep. 5, 12). This is a direct statement that the authority that commands respect is not only inherent in the office itself, but depends on the effectiveness of the office-holders. This understanding of the nature of authority, especially the authority of the see of Rome, has important consequences for Columbanus's perception of Roman primacy. The pope who fails to reciprocate that offering of respect with good leadership compromises his own authority, but also the authority of his office. Boniface labours under the failures of Vigilius and must clear the Roman see of any accusation of heresy (Ep. 5, 9). But in exercising his authority he must not, on account of Peter's eminence as the holder of the keys, claim for himself 'before all others some proud measure of greater authority' (Ep. 5, 12). (Columbanus's argument recalls Gregory's strong rejection of bishop John of Constantinople's assumption of the title 'Ecumenical patriarch'. In claiming a greater authority for his own see, John impaired the authority of the institution of the episcopacy itself. Gregory advised John to adhere to humility as a good leader should and to avoid the pride that he saw in the title 'ecumenical'.) 172 The discernment of truth is open to all, not just to the leader. Everyone must therefore be given the freedom to speak the truth and 'it should be lawful even for your subordinates to entreat you' (Ep. 5, 12). The forcefulness of Columbanus's speech has caused the subtlety of his argument and the depth of his knowledge of the theology of ecclesiastical authority to be overlooked. But in many ways, Columbanus's argument in favour of the type of authority advocated in Letter 5 was already lost. Rome had sig- nalled its understanding of the nature of its primacy in how it dealt with the Easter question as early as the second century. In the decades after Columbanus's death, that view was to prevail, even in the islands of 'the Western regions of the earth's farther strand'. Although he received no response from Rome to his letter (or, at least none survives) it is likely that he gained an interested readership. That Columbanus recognised the primacy of Rome is beyond doubt. It is clear that that recognition was based on an understanding of many of the central arguments in defence of primacy. However, it is also clear that Columbanus believed his acceptance of the headship of Rome should be reciprocated by effective leadership. When the church is threatened by schism and heresy, he, as a member of the body of the church, has a right to call on the head to take action, to exercise his authority and to fulfil his duty.
Columbanus 213
